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Please adjust your motivation according to the instruction of all the great lamas of this tradition, and think that 
you're here on this occasion to receive the most profound Mahayana teachings, with the ultimate aim of reaching 
the state of enlightenment in order to be able to benefit all mother sentient beings. With this thought please adjust
your motivation for listening. We continue with the next verse. It says:

The ultimate state of the self-derived (Buddhas) is comprehended through faith.
Those without eyes do not see it, though the mandala of the sun blazes with light. [I.153]1

This now introduces the section that talks about four types of individuals who are not capable of directly 
perceiving the potential because they do not have direct realisation of emptiness. The only way that they can 
comprehend it is through faith. These four types of individuals include hearers, solitary realisers, ordinary beings,
and bodhisattvas who have newly entered the Mahayana path.

If we look at the first sentence, it says "the ultimate." The ultimate is essentially empty. Then it talks about self-
arisen buddhas comprehended by faith. This term, the "self-arisen buddhas" refers to solitary realisers that are on 
their last existence, and on the last existence before they reach the final goal that they have they will realise this 
on their own. They will just rely upon themselves and this is why they are described as their self-arisen. They do 
it through their own effort. Here we are talking about certain types of individuals. It includes the solitary realisers
in their last existence, it includes hearers, it includes some ordinary beings, and also it includes bodhisattvas who 
have newly entered the path. What do these individuals have in common? What they have in common is that they
do not see emptiness. "They don't see emptiness," here, or they don't really see emptiness indicates they do not 
have a direct realisation of emptiness. So whatever they comprehend, whatever they see, whatever they 
understand, they do it through faith. They rely upon their own text, their text gives them their own presentation. 
It's a particular presentation. They have faith, they have respect, they have aspiration for whatever they are 
studying, whatever they are practising, so it is through faith that they realise certain things, but they do not have 
the direct realisation of emptiness.

The main thing is that they do not have a direct realisation of emptiness, and this is expressed by the example that
comes in the next sentence that says "those without eyes do not see though the mandala of the sun blazes with 
light."

You can see the example here, it says "the sun is blazing with light." The light is very strong and anyone with 
eyes would not fail to see it, but those who are blind are oblivious to it, they cannot see it. Here we're talking 
about these four types of individuals who are blind in terms of not having the eyes of wisdom that can perceive 
emptiness. They are like the blind people who do not see the sun although the sun is blazing.

Geshe la was looking at the commentary, and there is supposed to be just a quotation from a sutra where the 
Buddha is just saying this. It is giving the list of the four types of individuals we say because they do not realise 
emptiness and they are attached to bad views of 'I' and 'mine.' Those beings cannot see, and we are supposed to 
be on page 453 of the commentary, and honestly I cannot find it. There are few quotations but there's nothing that
comes close to what gets said, so [...] page 455? 

"O Bhagavān, for those who are stuck in the futile view, for those who are attached to misconceptions, 
for those whose minds have deviated from emptiness, the tathāgata essence is not their object of 
experience." (455)

1 <<233-9>> (pp. 137-40 for root text and Asanga’s commentary, and pp. 454-60 for Gyaltsap’s commentary) in Bo Jiang’s
translations.
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It sounds quite different from what Geshe la just said in Tibetan. It could be that, "O Bhagavān..." yeah it must be
page 455 at the bottom, "O Bhagavān, for those who are stuck in the futile view..." 

After that quotation at the bottom of page 455 we have the commentary which is very clearly translated:

"This passage means that ordinary people do not understand the meaning of the subtle emptiness due to 
their habitual insistence on a personal self and their possessiveness and do not actually enter into the 
respective paths for [those who have] the three kinds of spiritual potential. Likewise, disciples and hermit
buddhas* understand merely coarse emptiness in the form of the sixteen aspects [of the four noble 
truths], such as impermanence, etc., but not subtle selflessness." (455)

* These are the terms for hearers and solitary realisers.

Of course we have arya hearers and arya solitary realisers, and those beings do have the direct realisation of 
emptiness. So here we are making a general statement about those who do not have the direct realisation of 
emptiness. We're not saying that no one among hearers or no one amongst realisers has these realisations, but 
we're just talking about those who do not have, and we give a list of four individuals, and it is also clearly 
evident, as will be explained later, that bodhisattvas who have newly entered the vehicle cannot understand the 
meaning of subtle emptiness either. So it gives the list of ordinary beings, obviously, then some hearers, and 
solitary realisers, and bodhisattvas who have newly entered. This statement is not to be taken to say that no 
ordinary being will realise emptiness. There are ordinary beings who realise emptiness, but it's specifically 
talking about those who have not directly realised emptiness.

In particular it mentions the last category is bodhisattvas who have newly entered the vehicle. It could be talking 
about bodhisattvas on the path of accumulation and on the path of preparation, but we know that they do have 
realisation of emptiness. Those who are on the stage of patience and supreme mundane dharma, on the path of 
preparation, of course they have realisation of emptiness, but they don't have the direct realisation. 

Back to the root text.

We continue the next verse, it says:

For this there is no object to be eliminated whatever. There is nothing to be posited in the least. 
[I.154A]2

If you look at the outlines above, "2.2.1.2.4 Recognising the essence of potential," and after that the subheading 
"2.2.1.2.4.1 The mode of abidance of phenomena as foundation." "Foundation" here means the reality, exactly 
how things exist, and is talking about this natural purity of the mind.

It says, "for this there is no object to be eliminated whatever." Actually we have talked about this verse already, 
before in the text. "This" refers to the tathagata essence, it refers to the dharmadhatu or the sphere of dharma, it 
refers to the natural purity of the mind. "For this" tathagata essence, "for this" natural purity of the mind there is 
no object to be eliminated whatsoever. What that means here is that there is nothing that needs to be newly 
eliminated, and the reason for that is because from the beginning, from the onset it was lacking any naturally 
existing stains--it was lacking any stains of true existence. 

This is true, or this applies to every phenomenon, every dharma, but in particular here we're looking at the mind. 
We say the mind, from the beginning, was completely missing or lacking or it was free from natural stains. You 
don't have to eliminate, or you don't have to clean or purify anything in that respect. So straight away it makes a 

2 The  two  verses  I.154  and  I.155  are  treated  collectively  with  <<240-5>>  (pp.  140-2  for  root  text  and  Asanga’s
commentary, and pp. 461-7 for Gyaltsap’s commentary) in Bo Jiang’s translations.
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distinction here between the natural stain--naturally abiding stains, and the adventitious stains. It says from the 
beginning it didn't have any natural stains.

Then it continues by saying "there is nothing to be posited in the least." Again, it goes back to this natural purity 
that was there from the beginning. There is no conceived object of true existence, you don't have to posit 
anything like that.

Then, again that sentence that we have looked at before: 

(Wisdom) correctly views the correct state itself.
Through seeing the correct state, one is liberated. [I.154B]

What is the correct view? The correct view is the view that is free from the two extremes, and it is correctly 
comprehending reality. It is "correct" in the sense that it is not mistaken, it correctly views, and therefore it 
doesn't have any errors, and it refers to the wisdom realising emptiness that has this comprehension of reality, has
seen reality, has comprehended reality.

Then the result, or the outflow of having such a correct view, having that mode of seeing, of looking, of 
comprehending things, is that one is liberated. Through correctly seeing, through seeing the correct, one is 
liberated.

That sentence, that phrase there that says "through seeing the correct," that seeing is direct seeing, direct 
realisation. It is not the case that just through seeing you are going to be liberated, it's not enough just to see it 
directly once. By seeing it directly you haven't finished, but it implies you will directly see it, and then you will 
gradually develop familiarity with that particular way of seeing, so gradually you will progress along the path and
you will abandon different levels of abandonment, so you will go through the path of seeing and you will 
eliminate seeing abandonments, you will go through the path of meditation and you will eliminate meditation  
abandonments, and you will gradually progress like this, developing familiarity so that you will abandon all types
of stains and their imprints, and in this way you will be liberated by reaching the state of perfect and complete 
buddhahood.

We're talking here about stains, and the first sentence says "there is no object to be eliminated whatever, and 
there is nothing to be posited in the least." Those stains that we are talking about are stains of true existence, you 
can simplify it and say it refers to that. In the commentary it elaborates a little bit. It says it's (a) the stains of the 
true existence of the person, (b) the stains of the true existence of phenomena, and (c) the stains of the true 
existence of afflictions. It breaks it down to three categories, but it says that there is no object to be eliminated 
whatsoever because from the beginning whatever thing we're talking about, whether it is the person, whether it's 
affliction, whether it is other phenomena, from the very beginning, from the time that it was established, there 
was no true existence. So there was no stain of true existence, so there is nothing there to eliminate, there is 
nothing to remove, it was never experienced, this type of stain, it was never established.

If we look at the commentary, the reason that it gives, or the explanation, it says there's nothing to be eliminated, 
there's nothing to be posited, because it says the conceived object of the truly existing self of the person and the 
truly existing self of phenomena was not there from the beginning, and then it says, because afflictions do not 
inherently exist.

The next phrase, where it says "there is nothing to be posited." It talks about positing some new quality, some 
new feature. The quality of being empty, the quality of lacking true existence, it says there's nothing new here 
because it's not the case that initially it was truly established, but then the Buddha came and said it's not truly 
established, or through some logical elimination you came to the conclusion that it is not truly established, and 
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then suddenly you found a new feature, or you establish a new feature--a new quality, it is not like this, there's no 
new quality of lack of true existence, it was there from the beginning, it's not new to posit it as new.

These two sentences are said to eliminate or overcome the two faults. The first one that says "there's no object to 
be eliminated whatsoever" overcomes the fault of superimposition. It refers to the situation where something is 
lacking inherent existence, but you are superimposing, and saying no no no, it has inherent existence -- so there's 
nothing to be eliminated. It overcomes the fault of superimposing. The second one that says "there is nothing to 
be posited" overcomes the fault of deprecation where you're completely denying that the two types of selflessness
of person and phenomena do not exist.

For the second one, there is nothing to be posited. What we're saying there is that the reality that was there from 
the very beginning was the state of emptiness that is free from the two extremes. It's not that it has to be a new 
situation, a new quality that will be established once you negate the conceived object of the two types of self-
grasping. We say it's not something that will be newly established, it was there from the beginning.

There is another verse that actually expresses the same meaning with that, that "there is nothing to be posited in 
the least," indicating that it is not a new quality, emptiness is not a new quality that you will establish, and that 
verse says "emptiness does not make the object empty." What does this mean ? It is that suddenly you were 
taught the logic or the logical reasoning of emptiness, and it's saying it's not that this logical reasoning or this 
reasoning of emptiness is going to make the object empty, and the reason why in the second verse is because the 
dharma [i.e, phenomenon] itself is empty, it was empty from the beginning, you didn't make it empty through the 
reasoning of emptiness.

Actually this verse says that emptiness does not make the phenomenon or the dharma empty, because that 
phenomena on its own is empty. That has a quite deep meaning, and what it does in this context is that it actually 
negates or refutes the views of the lower schools. So you could see here how, let's say, the consequence school 
could have a conversation with the autonomy school, and the proponents of the consequence would say to 
followers of the autonomy school that what you are doing, you're doing exactly that, you make emptiness make 
the object empty because your basic assertion is that any dharma or any phenomena exists from its own side, and 
then you come with some reasoning of emptiness which is a tenant--which is an established view, so you sort of 
like cook the view, you fabricate it, you presented so that emptiness somehow affects that object and changes the 
nature of the object. So you believe that the object is established from its own side. So he says what you're doing 
is you're making emptiness make the object empty.

We [followers of the consequence school] are saying to them [followers of the autonomy school] that actually the
view of emptiness that you have established is not correct--is not proper. Because you're basic assertion is that 
phenomena are established from their own side, and when you believe this, any presentation of emptiness that 
you make, 'emptiness of this,' 'emptiness of that,' 'emptiness is like this,' all of this cannot be a correct view of 
emptiness. There is fault in all these presentations because of your basic assertion. You just made it, you just 
cooked. So that's what it is, it's a tenant. It's a view, and you make it, and you believe it, and then you apply it.

What we are saying here is that to have the correct view, that correct view must be free from the two extremes, 
you must be free from the extreme of over-imposing and the extreme of deprecating, it must be free from the 
extreme of existence and the extreme of complete nihilism, and when you have developed that correct view you 
will correctly perceive reality. Once you have the direct realisation of that, and then develop further familiarity 
with this you will be able to overcome all afflictions, all mistakes, and you will gradually be liberated and reach 
the state of complete enlightenment. That is the meaning that comes with these two lines: "Correct view views 
the correct. Through seeing the correct one is liberated."
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Then we continue with the next sentence, as you can see the subheadings above it is "Formulating the proof," so 
we're going to have a proof for the first one that says "there is no object to be eliminated whatever," and then 
we're going to have a proof for "there is nothing to be posited in the least."

The proof for the first one, "there is no object to be eliminated whatever" is: 

Potential possessing differentiated characteristics is empty since it is purified of adventitious 
(stain).

And the proof for the second one:

(Potential) possessing undifferentiated characteristics is not empty of sublime dharmas. [I.155]

The first part, "potential possessing differentiated characteristics." We're talking about the potential. We're 
talking about potential that is possessing differentiated characteristics. It possesses a characteristic, and that 
characteristic comes in different contexts, in different occasions, and this is why there is some differentiation, and
the main characteristic is that there are stains which are adventitious, are suitable to be removed. So in different 
occasions, and according to the level and the occasion you find yourself in, those adventitious things are suitable 
to be removed. This is one of the characteristics that is possessed by potential. The potential has this 
characteristic.

After the comma, it continues by saying it "is empty since it is purified of adventitious (stain)." Remember that 
this is posited as a proof for the statement that says "there is no object to be eliminated whatever." It means there 
is nothing that inherently or truly exists to be eliminated, because from the beginning it was lacking this thing, 
and we talked that in terms of lack of true existence, we have a three-fold presentation of the self of phenomena 
and afflictions. Here, in particular, it refers to afflictions, because he's talking about having abandoned, or having 
purified adventitious stains. It says, in terms of the natural purity, it had that from the beginning, there's no 
question about it, but it comes to the point of removing the adventitious stains, because the stains themselves do 
not truly exist, they lack this inherent existence, but its nature is that of lacking their natural stains, and it lacked 
that from the very beginning. So there's nothing to be newly purified from that aspect. What it does is to remove 
the adventitious stains. There comes an argument that overcomes the superimposition of thinking that those 
things truly exist, inherently exist.

The way that the root text expresses that is a bit tricky because it says that "the potential is empty through 
purifying adventitious stains." The potential actually has adventitious stains, and it takes quite a lot of effort 
through the use of antidote, and it's going to be a gradual process to remove those adventitious stains, and if you 
only present it from that point of view this does not become a refutation that there is nothing to remove from the 
very beginning. The commentary explains that in the potential we're looking at that natural purity that existed 
there from the beginning, so the potential is empty of having the stain of inherent existence from the beginning, 
so it has the natural purity from the beginning, and there's nothing that you need to purify whatsoever. That's the 
clarification of the commentary.

In the commentary, Gyaltsap Je says:

“From this element, intrinsically real addictions are absolutely nothing previously present to be newly 
removed. The element is primordially empty of grasping at the truth status of incidental [taints], which 
have a character of being separable from it by the cultivated affinity for antidotes. This teaches the 
objective condition of the twofold truth; that is, it is possible to separate the addictions by the habitual 
affinity for antidotes, while the addictions have never partaken of intrinsic reality from the beginning.” 
(463)
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We're looking at the next sentence, it says "(potential) possessing undifferentiated characteristics is not empty of 
sublime dharmas." Before we had differentiated characteristics, now we have the undifferentiated, and this 
becomes the proof that establishes there is nothing to be posited in the least. We don't have any new quality of 
emptiness to posit in the least.

In the proof we have two sentences, and in a sense you would say they are mirror sentences, because the second 
sentence is using the opposite words from the first one. Still, the meaning is the same. In the first sentence it was 
talking about differentiated characteristics, and the emphasis was that adventitious stains are suitable to be 
removed. It was talking about the suitability to remove certain things, certain things are removable, and therefore 
there is differentiation. In different occasions, in different levels you will be separating, getting rid of different 
things that can be removed. In the second sentence it says potential possesses undifferentiated characteristics. It 
says now it possesses equality that is not suitable to be separated. It will never be removed, and it was there from 
the beginning, and it was that quality of emptiness. And by focusing on that you will see that this state of 
emptiness of the mind is what allows you to develop any type of qualities. It is not empty of sublime dharmas. 
"Sublime dharmas" here refers to the qualities of the buddhas. For example, the powers of the buddha, the 
complete realisation of the buddha, all these are the sublime dharmas. He says, focus on that emptiness of the 
mind, that it was there from the beginning, it's a quality of emptiness that is not suitable to be separated,  and 
therefore it is an undifferentiated quality from the mind, and because of that you can gradually see how you can 
develop every sublime quality and every sublime dharma of the buddha.

What it's saying here is that when we're talking about afflictions it's not that emptiness makes the afflictions 
empty. Those afflictions, all those things were actually empty from the very beginning, and this is a quality that 
you cannot separate, is not suitable to be separated. From the beginning they were lacking inherent existence, and
this is undifferentiated.

Actually, in the commentary it explains that all the qualities of the buddha are developed, and developed because 
there is a cause that allows you to develop them, and this is selflessness. So it all comes down to emptiness. B 
focusing on the ultimate truth of emptiness you will see how that will become the cause for you to develop these 
qualities.

We'll continue with the next sentence:

Though it is stated that all objects of awareness are empty of inherent establishment in all aspects 
like (1) a cloud, (2) a dream, and (3) an illusion, why do Conquerors state here that sentient beings 
have the heart of a Buddha? [I.156]3

Here we're going to formulate the context of the dispute. First of all we have the dispute, and then after that there 
will be the response.

We have three similes for emptiness. All phenomena are like (1) a cloud, (2) a dream, and (3) illusion. A cloud is 
something which is lacking inherent nature, there's nothing solid there, it's not stable, it's not static, so it's like a 
cloud. The next example is a dream, it comes down to the fact that in a dream we might have different 
experiences, but again those experiences are not solid, there's nothing solid in those, they lack inherent nature. In 
the example of the illusion, in the illusion all sorts of things appear to you that are not really there. All of these 
are references to emptiness. The dream, the clouds, the illusions.

The first part, "though it is stated that all objects of awareness are empty of inherent establishment in all aspects 
like (1) a cloud, (2) a dream, and (3) an illusion." It is stated, when was it stated? By whom? It's referring to the 
second turning of the wheel of dharma where the buddha taught that phenomena lack characteristics. This is 

3 The two verses I.156 and I.157 are treated collectively with <<246-7>> (pp. 142 for root text and Asanga’s commentary,
and pp. 467-74 for Gyaltsap’s commentary) in Bo Jiang’s translations.
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where the Prajnaparamita texts belong, they belong in that second turning of the wheel of dharma. The objection 
is raised, because one says 'in the occasion of the second turning of the wheel of dharma the message or the core 
of the teachings was that all phenomena are lacking any essential true existence, everything starting from form all
the way to enlightenment, they lack this characteristic of inherent true existence, that was the teaching.'

The first part of this sentence says in the second turning of the wheel of dharma the buddha taught that there is no
essence, there are no characteristics, all phenomena from form up to enlightenment have no characteristics, and 
then it says why does the Conquerors state here that sentient beings have the heart of the buddha? "Here" in 
particular refers to the third turning of the wheel of dharma. Why is it that we have a new set of sutras, before we 
had the Prajaparamita Sutras, now we have a new set of sutras such as The Tathagata Essence, and they teach 
that all sentient beings have an essence, and that essence is the essence of buddhahood, is the heart of the buddha,
is the potential. It says isn't there a contradiction? On the second turning you told me there's no essence, on the 
third turning why did the buddha come back and say there is an essence, it's the tathagata essence?

The question is, isn't there a contradiction between the second and the third turning? Our answer is there is no 
contradiction. The teachings on the second turning were for the sake of overcoming strong attachment to true 
grasping. Here [on the third turning] there's a specific reason for teaching the tathagata essence, and five 
particular reasons are given for five types of individuals that really need to hear that.

As we said there are five specific reasons, and they're given in the answers:

(Buddhas) state that for the purpose (of sentient beings) abandoning the five errors: {1} being 
disheartened, and {2} despising sentient beings as inferior, and {3} holding (faults) which are not 
correctly (established), and {4} underestimating correct dharmas, and {5} being excessively 
attached to the self. [I.157]

It is as we said. There are five special reasons of five categories and if we look at the actual wording of the root 
text, one of them is for those who are disheartened, another one is those who despise other sentient beings, 
another one is those who hold the incorrect, another one is those who underestimate correct dharmas, and another
one is those who have excessive attachment to the self--very strong self-cherishing, self-grasping, and so forth.

In the third turning of the wheel of dharma there was a specific purpose for the Buddha to come and teach about 
buddha potential. Now it says one of the reasons, the first in that category, in the list of five, was for those 
individuals who are disheartened, and "disheartened" here is not understanding that I personally possess the 
buddha nature--the buddha potential, and if I don't understand this for myself I develop this type of laziness that 
comes with a disheartened mind, that says 'Me? To achieve that? As if I'm ever! How could I ever aspire or work 
or achieve that?' To overcome that fault that it's a type of laziness – the laziness of putting down yourself, the 
Buddha taught that everyone possesses buddha nature.

Another reason why the Buddha taught the buddha potential is to help those who despise other sentient beings as 
inferior. The first category was people who thought 'I don't possess buddha nature.' The second type is a group 
that thinks ‘I possess buddha nature but others don't have it, and therefore I am superior and they are inferior,’ so 
the Buddha taught that every single being, starting from the smallest insect possesses that buddha nature, and he 
did that for the sake of helping those who develop this arrogance, and they consider other beings as inferior. It's 
to stop that idea.

Another reason why the Buddha taught that, is to help those who hold the incorrect. In the first case it had to do 
with not recognising something in terms of oneself. The second case was not recognising something in terms of 
others. In the third case it is something that equally applies to self and others, and this is the view that afflictions--
adventitious stains, are inherently existent. This is actually a very common view, that you know, this is part of 
our nature, anger is part of my nature, anger cannot be eliminated, actually anger is even a good quality, is a good
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thing to have, Anger, attachment, hatred, all afflictions, in reality they are adventitious, they are lacking inherent 
existence, but we over-exaggerate-- we over-project and we think that they inherently exist. So to help us 
overcome that projection--that exaggeration, and we think that those afflictions, while in reality they do not 
inherently exist, we think that they inherently exist. For that reason the Buddha taught the buddha nature.

The thing is that until you have teachings, and you hear about Buddha potential, and you hear that you have a 
mind that is in the nature of clear light, you look at those afflictions and you think that they inherently exist. In 
reality they do not, but the common view, and when you are uneducated, when you have not had those teachings, 
you follow the common view, so your view is that those things are there, they stay, they are not removable. That's
why the Buddha teaches that the mind has the nature of clear light.

Number four in the list is underestimate correct dharmas. We are talking here about the dharma sphere that 
pervades all sentient beings. That reality that pervades all sentient beings was something that was there from the 
beginning. The tathagata essence is undifferentiated from this basic quality, it's not separated from that quality, 
it's one, you could say, with this quality. But what we do is that we underestimate this, so although it exists and it 
pervades all sentient beings, we think it doesn't exist, we don't have an idea. We just think ‘no, it's not there, it 
does not pervade, it does not exist.’ So the teaching was given to help us overcome that underestimation.

This sentence here explains that the Buddha came in the third turning of the wheel of Dharma and taught about 
the buddha potential for different reasons. There are five different reasons. Depending the different disciples, they
have different problems or they have the problem in a different degree. For some the biggest problem was they 
were disheartened, so in order to generate enthusiasm, to help them generate that enthusiastic effort that would 
make them aspire and strive to work towards enlightenment, to achieve, to develop qualities, he taught the 
tathagata essence. 

He also taught the tathagata essence for another group of disciples whose main problem was that they could not 
see the equality of self and others in terms of buddha nature, and they thought only they had it, and in that way 
they were mistreating or were not respecting other sentient beings. So for the sake of allowing this type of 
disciples to develop respect for others He taught that everyone possesses buddha nature.

Then there was the problem in terms of both self and others, overestimating in terms of thinking that afflictions 
inherently exist. To overcome that overestimation of inherent existence of afflictions, He said ‘no, they do not. 
You have buddha nature, and all those things are removable.’ He also taught it in order to overcome 
underestimation. Again, both in terms of self and others, not understanding that this is a quality that equally 
pervades everyone--denying that quality of emptiness. So He taught that in order to overcome it. 

Finally, the last reason is, as it says here, to overcome excessive attachment for the self. Again, this comes from 
not understanding this basic equality, and thinking that somehow you are special, you are supreme, and because 
you are so much better, and special, then you develop this excessive attachment for yourself. We have these 
techniques of equalising and exchanging self for others. For the sake of opening up people's minds, so that they 
can develop love and compassion, and they have to go through that level of seeing the equality among sentient 
beings, the Buddha taught that everyone possesses buddha nature.

The text says that "the buddhas state that for the purpose of abandoning the five errors." So on one hand, you can 
look at it and say it is from the point of view of stopping, or abandoning, negating those five errors. But you can 
look at it from the positive side, it's for the sake of developing enthusiasm, it's for the sake of developing respect, 
it's for the sake of understanding equality, and so on and so forth.

We can stop here for tonight.

Student: Can I ask a question Geshe la. 
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Geshe la: Yes, yes.

Student: How can emptiness be a cause for something?

Geshe la: Emptiness be a cause for something?

Student: Yeah, earlier we were saying emptiness as a cause for qualities.

It is an imputed cause. Because we say the development of all qualities relies upon focusing on the emptiness of 
the mind. Once you understand the emptiness of the mind--the potential of the mind, that will allow you to 
develop the quality. So we designate it as the cause. Now from the very beginning we said that the buddha 
potential or the tathagata essence is designated as the substantial cause for buddhahood. Designated cause. It's not
the substantial cause.

Student: Thank you Geshe la.

Student: Geshe la, number five, it mentioned 'self-grasping' when you were explaining it. Is that like the 
arrogance of number two? Is number five more like self-grasping of a delusional self? Or is there mentioned 
arrogance?

Geshe la: Attachment. Other one is grasping of self. Which one then? Third one is it? Which one?

Student: I understand self-grasping, but then you mentioned it is arrogant as well or something? Or did I 
misunderstand?

In the second you don't understand that other sentient beings possess the buddha nature. So you think you are part
of the elite few who have buddha nature. So you look at them and you think they are inferior. ‘I have more than 
them. They don't have my quality.’ So you're actually looking down at them.

Student: Yeah, but what I'm asking is actually, number five, you mentioned arrogance, or did I misunderstand?

Yeah actually there is a similarity because in number five you don't understand that there is this basic equality 
between yourself and others, and that we all equally possess the buddha potential. So, again, you think that 'only I
have it,' and then you develop special attachment towards yourself, and then that attachment increases, while 
number three is more emphasis on putting others down. Number five is on the special attachment for yourself.

The thing is that if you see yourself as special, and then you develop a special attachment for yourself, this 
becomes a main obstacle to developing love and compassion for others. It is impossible to generate that 
equanimity that is required in equalising and exchanging self or others. It's a major obstacle. 
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